INTRODUCTION
A large volume of academic and popular publications 2 on the subject "spirituality" has been published during the last decade within the context of various religions, 3 dealing with various aspects of spirituality.
To accomplish this, the prooemium (opening statement, 1:1-4) has been chosen as point of departure. 7 Methodologically, a discourse analysis of the prooemium will be conducted to determine the structure, rhetoric and focus area of the text, as well as the theoretical account of argumentation in this article. Exegesis, embedded within the framework of the socio-religious circumstances in which 1 John was written, will then be conducted. A brief analysis of the socio-religious situation in the Johannine community at that point in time follows.
THE SITUATION IN THE JOHANNINE COMMUNITY
A schism (2:18-23) occurred in the Johannine community, owing to opposing interpretations of the Gospel message. A look into the historical circumstances that caused the schism reveal that First and Second John depict a community torn apart by doctrinal and ethical differences. 1 John 2:18-19 indicates that there had been a time when those who caused the schism 8 were not differentiated from the adherents of the Elder.
These deceivers (planwv nte", 2:26; also referred to as yeudoprofhtai, 4:1; yeuv sth", 2:22; aj ntiv cristo", 2:18) claimed a special illumination by the Spirit (2:20, 27 ) that imparted to them the true knowledge of God. This caused them to regard themselves to be the children of God. They claimed that their Christological views and their own spiritual status were superior (Hurtado 2003:416) . It seems as if they believed that they had been given a new and superior insight. They also may have claimed that they possessed (or had been given) fellowship 7 The basic reason is that the noun koinwniv a only occurs in the prooemium (1:3[bis]) in conjunction with 1:6, 7, although this concept is also inferred throughout 1 John. 8 Many attempts have been made to identify the opponents of 1 John. Unfortunately none of these identifications are convincing. Therefore, we can agree with Edwards (2000: 161; see also Du Plessis 1978:101) that we cannot negate the existence of "opponents" or "deceivers," but that the precise historical situation cannot be reliably reconstructed. However, from the text it is possible to make some deductions about how their beliefs influenced the polemic-pastoral message of the elder. "Having fellowship with God"
with God that was superior to that enjoyed by other Johannine Christians, and that their higher spiritual status justified severing ties. It seems as if they were sufficiently persuaded of the superiority of their inspiration that they removed themselves from the circle of Johannine Christianity (Hurtado 2003:424) . This explains the strong emphasis by the Elder on the knowledge of God, the way in which he and his adherents became children of God (to receive salvation; 5:1-5) and their conduct as children of God. He contrasts the heretics' claim to knowledge with the knowledge that can come only from the Christian tradition (2:24). Through this spiritual illumination, these heretics claimed to have attained a state beyond ordinary Christian morality in which they had no more sin and attained moral perfection (1:8-10 ). This group taught that all believers had been delivered from sin and had already crossed from death into life (1 John 1:8, 10; 3:14) , and have fellowship with God (1:6). This strong emphasis on realised eschatology led to a disregard for the need to continue to resist sin. Their chief ethical error appears to be a spiritual pride that led them to despise ordinary Christians who did not claim to have attained the same level of spiritual illumination. The elder warns his readers against claiming to be without sin (1 John 1:8-22). He admonishes those who claim to know God, but disobey His commandments 9 (1:6-7; 2:4-6; 5:2-3), or who claim to love God, but do not love their brothers (and sisters) (2:7-11; 3:10-18, 23; 4:7-11, 20-21) . He also cautions against loving the world and warns against its power and temptations (2:15-17; 4:4-6; 5:19) . These admonitions focused on the way of life of those who claimed to be children of God.
This perception influenced their perception of Jesus and advocated a "higher" Christology that emphasised the divinity of Christ, while minimising the humanity of Jesus (1 John 2:19; 4:2) (Kenney 2000b: 101; also Brown 1982:52; Lieu 1986:207) . They denied the Incarnation (2:22; 4:1). Because they believed that matter was ipso facto evil, they believed that God could not possibly have come into direct contact with the natural world through Christ. Therefore they denied the incarnation in general terms. They went even further by denying the reality of Jesus' suffering. They accepted his baptism, but refused to accept the passion as part of the messianic work of salvation (5:6). A host of statements in the epistles can be pieced together in an effort to characterise the teaching of the false prophets. There are series of statements that indicate a serious disagreement about the person of Jesus Christ (1 John 2:22; 4:2, 3, 15; 5:1, 5, 6, 10, 13; 2 John 7). Together these statements yield a list of what the Elder urges his readers to believe and confess: Jesus is "the Messiah"; he has "come in the flesh"; he is "the Son of God"; he came by "water and blood". In other words, they have to "believe in" Jesus (3:23; 5:1, 5, 10, 13) and "confess" (2:22, 23) him.
It therefore seems clear that the controversy in the Johannine Community was based on differences in the interpretation of a shared tradition (Kenney 2000b:102; Culpepper 1998:253) . For this reason the elder writes to urge his readers "… mh; panti; pneuv mati pisteuv ete aj lla; dokimav zete ta; pneuv mata eij ej k tou` qeou` ej stin" (… do not believe every spirit, but test the spirits to see whether they are from God -4:1). This implies that they are to measure the charismatic utterances of all so-called prophets by the norm of the sound Christian tradition, at the centre of which is the real Incarnation of Christ (4:2-3). In response to this crisis, the Elder wrote 1 John to warn the community of the dangers of this false teaching, to correct this false teaching and to encourage those who remained to continue in their faithfulness.
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From the point of view of their "experience of fellowship with God" we can conclude that the Elder wants to warn his adherents that this false teaching, the denial of Jesus' Incarnation, would lead to an existence without experiencing fellowship with God and God's Son. The correction of this false teaching would be to explain how to become children of God and what it comprises to have fellowship with God. The encouragement of God's children would be to point out to them that they may be assured that through their faith in the Son of God (which implies obedience to his commandments), they have eternal life and "Having fellowship with God" can already experience fellowship with God. This means that, through Christ, they have already partaken in the life of God.
3. DISCOURSE ANALYSIS OF 1 JOHN 1:1-4 A discourse analysis of 1 John 1:1-4 to determine the structure, rhetoric and focus area of the text and the theoretical account of argumentation in this article, follows. A more detailed exegesis with consideration of the possible hypothetical-structured circumstances of the readers that constitutes the setting in which our text is embedded and has to be understood, is subsequently given.
A discourse analysis Linguistic relations
Semantic relations A 1 } O h\ n aj p J aj rch", (peri; tou` lov gou th" zwh") o} aj khkov amen, o} eJ wrav kamen toi" oj fqalmoi" hJ mwǹ, o} ej qeasav meqa kai; aiJ ceire" hJ mwǹ ej yhlav fhsan peri; tou` lov gou th" zwh" 2 kai; hJ zwh; ej fanerwv qh, kai; eJ wrav kamen kai; marturoumen kai; aj paggev llomen uJ miǹ th; n zwh; n th; n aij wv nion h{ ti" h\ n pro; " to; n patev ra kai; ej fanerwv qh hJ miǹ -3 o} eJ wrav kamen kai; aj khkov amen, B aj paggev llomen kai; uJ miǹ, i{ na kai; uJ mei" koinwniv an e[ chte meq j hJ mwǹ. kai; hJ koinwniv a de; hJ hJ metev ra meta; tou` patro; " kai; meta; tou` uiJ ou` auj tou` J Ihsou` CristouC 4 kai; tauta grav fomen hJ mei", i{ na hJ cara; hJ mwǹ h\ / peplhrwmev nh.
Discussion of the discourse analysis
From the above discourse analysis it is apparent that there are three sections (A, B, and C) according to the linguistic relations. These three sections are semantically grouped together by virtue of the actants, "we" and "you", which occur consistently throughout the three sections (Du Rand 1981:3) . It is clear that sections "B" and "C" are the objectives for the events spelled out in section "A", due to the occurrence of the conjunction particle i{ na (so that) in each section, which refers to intended results (Haas, De Jonge & Swellengrebel 1972:28; see Du Rand [1981:3] for differences of the above analysis). The focal point in section "A" (vv. 1, 2) is the announcement: kai; hJ zwh; ej fanerwv qh (this life was revealed) (cf. Smalley 1984:9; Du Rand 1981:3) . This is due to the fact that 1:1 ends with and 1:2 starts with reference to hJ zwhv (the life), which also occurs three times in this section. Although the syntax of verses 1 and 2 "is a difficult complication because of the repetition of accumulative thoughts" 11 (Du Rand 1981:4) , everything written in this section relates to hJ zwhv . This life has been revealed by the Incarnation of the Son of God (4:9, 10, 14).
In section "B" (v. 3), the focal point is fellowship (koinwniv a), affirmed by the double extended i{ na-clause. What was seen and heard has been declared by the Elder to his adherents "so that" (i{ na) they could have fellowship with one another and with the Father and his Son. This relates semantically to verse 2d (see analysis).
In section "C" (v. 4), the noun carav (joy) is not a purpose in itself as in the case of the i{ na clause in verse 3, but depends on the establishment of koinwniv a (fellowship) stated in verse 3.
The sentence that began in 1:1, and was interrupted by the parenthesis of verse 2, is resumed in verse 3 and concluded in verse 4. The Elder recalls the objective character of the authoritative message which he is "declaring" to his readers; and he announces that its immediate purpose is fellowship (both human and divine, v. 3), while its ultimate intention is joy (v. 4). "Having fellowship with God" From the above discussion the following can be deduced:
12 Jesus Christ, the Son of God, the life, 13 accomplished an important revelatorysalvific act so that believers can have fellowship with one another and with God (section A); having fellowship with one another and God is one of the objectives stated for the proclamation of the gospel; "having fellowship with God" is described from the symbolic narrative (environment) of family life where God is the "Father" and Jesus is his "Son" (section B); and finally the joy of believers in this familia Dei (family of God) only becomes "complete" where there is fellowship among one another and with God (section C). These thoughts will now be examined. 12 The starting point is proclamation, however, and not apologetics; it is theology, not ethics. To be sure, these belong together: Christian conduct springs from Christian belief. But here, in the preface, the Elder begins with a positive and uncompromising declaration of the life-giving gospel about Jesus. He confronts his heterodox readers at the outset with the very truth they are denying. As a result we find, both in the preface and in 1 John generally, a Christian manifesto, which was relevant to the situation of the Johannine church, and which is also of timeless significance. 13 The term zwhv may refer to Jesus himself (as in the Fourth Gospel; cf. John 11:25; 14:6) , in which case the writer is claiming that "Jesus was revealed". But as Westcott (1982:8) points out, the term "life" is not to be regarded as a personal name exactly equivalent to "Jesus," or to lov go~("word") as used in association with Jesus (cf. John 1:14). Rather, "life" expresses one aspect of his being and activity.
The noun koinwniv a (fellowship) occurs twice in the prooemium (1:3) and two more times in the rest of chapter one (1:6f.) to create a chiastic pattern as indicated below:
A i i{ { n na a k ka ai i; ; u uJ J m me ei i" " k ko oi in nw wn ni iv v a an n e e[ [ c ch ht te e meq j hJ mwǹ (1:3) B kai; hJ koinwniv a de; hJ hJ metev ra ... m me et ta a; ; t to ou u` p pa at tr ro o; ; " " k ka ai i; ; m me et ta a; ; t to ou u` u ui iJ J o ou u` a au uj j t to ou u` j j I Ih hs so ou u` C Cr ri is st to ou u`(1:3)
B' koinwniv an e[ comen ................... m me et t j j a au uj j t to ou u` kai; ej n tw/ skov tei peripatwmen (1:6)
A' ej a; n de; ej n tw/ fwti; peripatwmen wJ " auj tov " ej stin ej n tw/ fwtiv , koinwniv an e[ comen met j aj llhv lwn (1:7)
The koinwniv a statements in A-A' refer to the fellowship among believers, while the statements in B-B' refer to the fellowship which believers corporately experience with the Father and his son Jesus Christ. The function of the chiastic structure here is to emphasise the interrelatedness and interdependence of the fellowship among believers and their corporate 14 fellowship with God. The one kind of fellowship demands and constitutes the other.
The noun koinwniv a is a richly significant theological term. The Greek word lexicographically means, according to Danker (2000:552) , "close association involving mutual interests and sharing, association, communion, fellowship, close relationship." The semantic meaning, according to Louw and Nida (1988:446) , relates to Danker's definition: "an association involving close mutual relations and involvement -'close association, fellowship'." "Having fellowship with God" Founded on the above related definitions and based on the adjective meaning "common" (koinoṽ), the noun koinwniv a then denotes the active participation or sharing in what one has in common with others: doing something together or sharing something (Haas, De Jonge & Swellengrebel 1972:27) . The nature of what is mutually shared moulds the character of the group. In this context it refers to the life the believers share with Christ and with one another. This new life in Christ creates and stimulates the desire for such fellowship and calls not for isolation, but for active participation with other believers in this new life.
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In the first part of the i{ na-clause (uJ mei" koinwniv an e[ chte meq j hJ mwǹ) the Elder spoke of fellowship among Christians: a sharing which exists on the human level, even if it derives from a mutual indwelling in Christ. In the extended part of the i{ na-clause (kai; hJ koinwniv a de; hJ hJ metev ra meta; ...), desiring to encourage and advance this Christian fellowship, the Elder describes the nature of Christian fellowship in terms of its divine origin and operation: "and indeed our fellowship is with the Father and with his Son Jesus Christ" (1:3). This vertical fellowship is essential for true horizontal fellowship. The Elder first says "we have fellowship with one another" (1:7) and this is dependent on "you may have fellowship with us" (1:3) which opens up koinwniv a with the Father and his Son Jesus Christ (Cf. Painter 2002:128; Rusam 1993:182; Westcott 1982:11) . Both these aspects reflect, influence and constitute the other. Both these relationships are theologically "vergleichbar"; both earn the qualification koinwniv a (cf. Rusam 1993:105) . In this instance, the noun koinwniv a is used in a familial (metaphoric) sense. God is the "Father" and the believers "brothers and sisters" to one another. This koinwniv a is thus possible only between Father and children (cf. 1:3, 6).
in the blessings of the gospel (1 Cor. 9:23), or enjoying -in the words of "the Grace" -the "fellowship of the Spirit" (2 Cor. 13:13; cf. also Rom. 15:27) . In either sense, the particular "sharing" of Christians, who relate to each other as branches to the true Vine (John 15:1-6), derives from a common faith in Jesus: "We are in him who is true, even in his Son Jesus Christ" (1 John 5:20). 16 The theme "individual freedom" and "responsibility" is not discussed in this article because it does not fall in the scope of this article, but will be attended to in a consecutive article ("Having fellowship with God" in 1 John: dealing with the change in social behaviour). Smalley (1997:45ff.) pointed out that the practical dimension of the Elder's theology is evident here, as elsewhere in his epistle. Knowledge of Jesus (see vv. 1, 2, 3a) is to be followed by action (cf. 2:3). Here, the result of "seeing" Christ is a declaration about him (vv. 2-3), and an invitation to have fellowship in him. Christian fellowship then is not the sentimental and superficial attachment of a random collection of individuals, but the profoundly mutual relationship of those who remain "in Christ," and therefore belong to each other (cf. 3:23-24). Just how deep this fellowship can be is indicated by the Greek linguistics in verse 3. The Elder uses the phrase koinwniv an e[ chte ("to have fellowship"), and not the verb koinwneiǹ 17 ("to fellowship," see 2 John 11; on "fellowship" [koinwniv a] see further Dodd [1953:6-9] ) to express not only the fact, but also the conscious enjoyment, of fellowship in Christ. The preposition metav (meq j hJ mwǹ, "with us"), emphasises the deeply reciprocal spiritual relationship that can exist between one Christian and another. The verb e[ chte (literally, "you may have") in the present tense indicates that this relationship ought to be a continuous act.
The name of Jesus, implicit from verse 1 onward, is at last specified here in verse 3. Christian fellowship is essentially a sharing "with the Father, and with his Son Jesus Christ". With the mention of Jesus, the thought, which was initiated in verse 1 and developed in verse 2, reaches its conclusion. It is possible, the Elder claims, to receive eternal life and be in communion with its source, because the Incarnation has taken place: "the life was revealed" (v. 2). Through the Son, 18 God is made known as Father. Moreover, the knowledge of God, revealed through the Incarnation of Jesus (cf. John 17:3), is the common basis for both ideas of "fellowship" described in this verse, the human and divine.
A high Christology is present in this part of verse 3. Jesus is regarded as one (in being and function) with the Father, so that fellowship "with 17 Although Painter (2002:122) points out that the usage of e[ chte is characteristic of the Elder, it still does not change its function, as pointed out, in this context. 18 The choice of "Son" as a title for Jesus, is no doubt influenced by the use of "Father" as a designation for God (cf. v. 2; also 2:22-24). Both terms reflect the distinctive "Father-Son" relationship between God and Jesus which is characterised by the fourth evangelist (John 5:21-27; 10:36; 17:1; cf. further Smalley 1998:45) .
the Father" and participation in "his Son Jesus Christ" are treated as parallel and synonymous ideas (hence the Greek formulation metav ... kai; metav : "with … and with"). As Jesus revealed God, moreover (vv. 1-3), so he made fellowship with the Father finally possible. The Elder's use of the full title, "his Son Jesus Christ," nevertheless points to the human as well as the divine status of the Lord. He was, as typically in Johannine thought, one with man (Jesus, who was "heard, seen, observed, felt," vv. 1-3); and also one with God (his Son, the Messiah, who "from the beginning existed with the Father," vv. 1-2). This Christological point leads to the next brief investigation on the "fundamental role of Jesus Christ" as arbitrator in establishing fellowship. The principle of a minori ad maius will be used in this regard.
THE FUNDAMENTAL ROLE OF JESUS CHRIST TO ESTABLISH "FELLOWSHIP WITH GOD"
In 1:1-4 a couple of things about Jesus' role and function in legitimising fellowship between God and these believers can be pointed out: a unique relationship exists between the Father and his Son Jesus Christ (1:3). This Son of God was incarnated into the world so that through him people can come to know God. God's own life has been revealed to believers in his Son. Through Jesus Christ, a person receives God's life because he himself, the Son of God, is the life (1 John 1f, 5; cf. John 1-4). This is the case because a unique relationship exists between the Father and his Son Jesus Christ (1:3). Throughout 1 John, Jesus is mentioned in association with the Father, predominantly with the connotation "the Father of Jesus Christ." 19 In the Johannine letters this title reflects the intimate, indissoluble unity between the Father and the Son (Coetzee 1993:219) . One gets the impression that in his total opposition to the false prophets (yeudoprofhtai, 4:1), the Elder wishes to emphasise the intimate bond of love between the Father and Son and their essential unity (1:2).
When Jesus is referred to as "his Son" (oJ uiJ ov " auj tou' , 1:3) or "only" (monogenhv ", 4:9), the Son (oJ uiJ ov ", 2:23), it is in close conjunction with the Father (oJ pathv r): "No one who denies the Son has the Father, everyone who confesses the Son has the Father also" (2:23; cf. also 1:3; 4:14). A repeated parallelism occurs, effectively putting the Father and the Son on an equal level (1:3; cf. also 2:23; 4:15; 5:11, 12) (Edwards 2000:160) . The close bond between Jesus as Son and God as Father is such that for the believer the experience of one carries with it experience of the other (2:24) (Lieu 1997:72) .
For the Father to communicate himself to the world, the Son of God had to become incarnate. To prove the reality of his Incarnation, the Elder begins his epistle by emphasising the physical dimension (aj khkov amen, eJ wrav kamen, ej qeasav meqa, ej yhlav fhsan) of Jesus' life (1:1) (cf. Hiebert 1988:203) . He emphasises Jesus' baptism and death (5:6 -ej lqw; n di j u{ dato" kai; ai{ mato"), his moral conduct (2:1 -div kaio"; 2:6 -periepav thsen; 3:3 -aJ gnov ", 3:5 aJ martiv a ej n auj tw/ ouj k e[ stin), the willing sacrifice of his life (3:16 -th; n yuch; n auj tou` e[ qhken), and his parousia (2:28; 4:17 -parousiv a/ auj tou) (cf. Kenney 2000a:49). Hence the Christology presented in 1 John is fully incarnational.
In 4:2 the elder states that the confession required from the child of God, to establish that "he is from God", is essentially to acknowledge the incarnation of Jesus Christ. The spiritual outcome of this "acknowledgment" (oJ mologeiǹ) is depicted more fully in 4:15, where a clear progression of theological thought is present. Such an "acknowledgment" (oJ mologei; cf. 2 John 7 for mh; oJ mologouǹte") of the Incarnation of Jesus (4:2), proclaimed in the tradition (2:24), leads to intimate fellowship with God in Christ (oJ qeo; " ej n auj tw/ mev nei kai; auj to; " ej n tw/ qew/ , 4:15b).
The incarnation was the outcome of the sending of God's only Son into the world so that God's children might live through him. In 1 John 4:9 the Elder tells how God's love has been conclusively revealed (ej fanerwv qh, 1:2) 20 to the Church and the world: " … God sent his only Son into the "Having fellowship with God" world so that we might live through him" (4:9). The elder explicitly states three points in the present context: that it is God's love (aj gav ph); love initiated the plan for salvation (zhv swmen); that for this purpose he has sent (aj pev stalken) 21 his Son into the world. A comparison of verses 4:9, 10 and 14 indicates that they are similar in their purport: 4:9 o{ ti to; n uiJ o; n auj tou` to; n monogenh` aj pev stalken oJ qeo; " eij " to; n kov smon i{ na z zh hv v s sw wm me en n di j auj tou4 (a) The activity of God described in these contexts, by which his love is manifested, is regarded as salvific in purpose: the Son was "sent" into the world "so that we might live through him" (v. 9), as an "atoning sacrifice for our sins" (v. 10), and as the "Saviour of the world" (v. 14). (b) In each verse it appears that God, the Father of Jesus Christ, is deeply involved in his world and has acted in history for the purpose of man's salvation (Dodd 1946:110f) . (c) The saving act of sending to the Incarnation. The life which is God's gift to man was revealed historically in Jesus. Both concepts present in the Elder's leading affirmation, "the life was revealed", are developed in the closing sentence of this verse (Smalley 1984:9) . See Painter (2002:121) for a brief discussion on how the Elder used the verb fanerouǹ elsewhere in this epistle. The verbs eJ wrav kamen ("We have seen," cf. 1:1, 2 and 3; also John 19:35), marturoumen, ("We are bearing witness," cf. 1:2; 4:14; also John 21:24) and aj paggev llomen, ("We are proclaiming," cf. 1:3; also John 16:25) express in order the three ideas of experience, attestation and evangelism, which form part of any genuine and lasting response to the gospel. Using again the theologically significant notion of "seeing," as in verse 1, with a similarly "personal" implication, the Elder stresses the reality of God's revelation in Christ. The divine life was historically manifested and completely visible. Perhaps the Elder is at this point conscious of the need to resist the gnostic inclinations of some members in his congregation who were denying the historical actuality of the incarnation (Smalley 1984:9) . 21 In 4:9 and 14 the verb aj postev llw is used in the perfect tense, suggesting an action (of God) in the past, which had a lasting effect (cf. also Haas, De Jonge, Swellengrebel 1972:108). In 4:10 the use of this verb in the aorist tense draws attention to the specific act of sacrifice in which God's eternal love was embodied.
Jesus involved the serving life, as well as the death, of God's Son. This is implied in 4:9 (zhv swmen) by the parallels in 4:10 (Jesus as iJ lasmov ") and 4:14 (Jesus as swthr The promise of "eternal life" at the critical point of the letter, after the first introduction of the schismatics, constitutes both the basis for and the goal of the remaining faithful (2:25). Verse 2:23 states that denying or confessing (believe -3:23; 5:1, 5, 10, 13) the Son is the precondition for (not) having the Father, which prepares the reader for the promise of eternal life (2:25). The same occurs in verse 5:12, where the statement oJ e[ cwn to; n uiJ o; n e[ cei th; n zwhv n prepares the reader for the definite assurance that they shall "have eternal life" through faith in the Son of God (5:13). What has been identified so far are the soteriological expressions from a Christocentric perspective: to believe, Son (of God) and eternal life. At the end of chapter 2 (2:29) a new perspective is introduced, but now from a theocentric point of view. This comprises that a "child of God" is someone that has been "born of God" and "abides in God and God in him/her". This perspective does not oppose the Christocentric perspective, but complements it in that it describes salvation from another perspective and simultaneously links the theme of "salvation" with the theme of "fellowship". This is apparent from the fact that the Christian's conduct is demonstrated primarilly through his/her relationship with God (the Father). In the light of the above discussion it can, therefore, be deduced that, Christologically, the centre of the soteriology of the Johannine epistles may be formulated as follows: "Believers can now know for certain that they have eternal life through faith in Jesus Christ, the Son of God." From a theological perspective one might say: "Believers can know that they are children of God (that they are from God) through their birth from God and consequently have fellowship with God." A convergence of these two perspectives on the centre of soteriology is best spelled out in 5:1-5, where it forms a chiasm and proves to have the same semantic meaning. 5:1 Pa" oJ pisteuv wn o{ ti 5:4f paǹ to; gegennhmev non ej k tou` qeouj
Ihsou" ej stin oJ Cristov ", oJ pisteuv wn o{ ti ej k tou` qeou` gegev nnhtai j Ihsou" ej stin oJ uiJ o; " tou` qeouT he Christological perspective focuses on the human responsibility: to believe. The theological perspective presents it from the divine side: to be born from God. "Having fellowship with God" mediates this life given by God. Thus Jesus is life and mediates this life of God. This life originally existed with the Father (1:2); and it is perfectly manifested in God's Son (cf. 5:11b).
The term "life" is a soteriological term, which the Elder explains as "eternal life" 23 and which indicates the quality of existence (cf. Derickson 1993:97; Hiebert 1988:206) in God's family, which God has made available through the earthly ministry of Jesus (5:6; cf. 1:1-2; cf. John 3:16; 17:2-3). It is not to be thought of as life prolonged to infinity, but as a sharing of living fellowship with the Father. This life is characterised by the very nature of God (Hiebert 1988:206) and is a sharing of this life with God (cf. Smalley 1998:287; see Strecker 1996:17ff . for a thorough discussion on zwhv ).
It has been indicated that the Elder's depiction of Jesus was intended to prove to his adherents that Jesus is the Christ (who came with a decisive mission of salvation) and the Son of God (who incarnated in Jesus to reveal himself). Therefore, he is the life for mankind. Only through faith in him can people become children of God and have real fellowship with one another and corporate fellowship with God.
But this fellowship, according to the Elder, realises in a given environment. Instead of using the "church" as reference of the environment in which this fellowship is constituted, the Elder uses the metaphor of "family life." This metaphor is used to describe the richness and the various perspectives of the Christian fellowship.
"HAVING FELLOWSHIP WITH GOD," DESCRIBED FROM THE SYMBOLIC NARRATIVE OF FAMILY LIFE
In his study of first-century Mediterranean persons, Malina (1996:64) came to the conclusion that these people were strongly group-embedded, collectivistic persons. Since they were group-oriented, they were socially minded, attuned to the values, attitudes and beliefs of their ingroup.
Because these people were strongly embedded in a group, their behaviour was controlled by strong social inhibitions along with a general lack of personal inhibition. Their prevailing social institution was kinship; familism was foremost in people's minds. In such a group, recognised principles with common interests and rules (norms), and duties of the members in relation to one another and to these interests exist (Robbins 1996:101) . In the New Testament, Jesus groups are described from this groupembedded, collectivistic perspective, conceiving themselves as forming "the household of God" (familia Dei). Sandnes (1997:156) points out that in the family terms of the New Testament, old and new structures come together. There is a convergence of household and brotherhood structures. The New Testament bears evidence of the process by which new structures emerged from within the household structures. What we see in the New Testament is not an egalitarian community that is being replaced by patriarchal structures; the brotherhood-like nature of the Christian fellowship is in the making, embedded in household structures.
To have a proper understanding of the family metaphors involved, it is necessary to bring together questions about what the documents say and questions about the historical and social contexts of these documents (Sandnes 1997:156) .
In the symbolic narrative of 1 John, group orientation (koinwniv a, 1:3, 6f.) constitutes the socio-historical structural core (cf. Van der Watt 1999:148ff.) . 24 The Elder uses this socio-historical cultural setup of "family-life" to describe the existential reality of being a Christian. Thus, the language used for referring to the adherents of the Elder is strikingly familial. Adams (1983:56) suggests that familial images in written communications can be effective in evoking primary "actions, attitudes, and emotions." By using familial terms, the Elder involves A corporate group is a body with a permanent existence: a collection of people recruited on recognized principles, with common interests and rules (norms) fixing rights and duties of the members in relation to one another and to these interests. "Having fellowship with God" personal cognitive and emotional attachments that exist in early life within the extended family and should apply within the fellowship of believers. Thus, the Elder defines and describes the kind of fellowship that should be constituted and should exist in this Christian community, by applying the best of what he knows about earthly families to the relationship between true believers (cf. Tollefson 1999:85). The Elder portrays the Christian life as existence in a family, the familia Dei, where God, the Father, is the head. The believers are "children of God" (3:1-2, 10; 5:2), "born from God" (2:29; 3:9; 4:7; 5:1, 4, 18). They confess that God is "Father" (1:2; 2:1, 14-15, 22-24; 3:1; 2 John 4). These adherents of the Elder are "brothers" (and sisters, 3:13) to each other. The Elder also repeatedly addresses his flock as "little children" (2:1, 12, 28; 3:7), and "beloved" (2:7; 3:2, 21; 4:1, 7, 11; cf. 3 John 1, 2, 5, 11). Jesus is God's Son (4:15), and the Holy Spirit is the Spirit of God (4:2f.), which constitutes the presence of God (4:13; 3:24) and guides and educates the believers (2:27) in the familia Dei.
The highest claim believers can make for their lives, is to claim fellowship with God. This implies that they have come to know the character of God (John 17:3) , which has become the transforming reality in their lives. 25 To become a member of the familia Dei, a person has to be born into it, according to the Elder. This happens through faith 26 in Jesus Christ, the (monogenh", 4:9) Son of God (4:15; 5:5, Jesus as Christ [2:22; 5:1], as Son [2:23], and as God incarnate [4:2; 2 John 7]). Through such a rebirth by God they have been legitimised to be tev kna qeou. The other two references, aj delfoiv (2:9, 10; 3:12, 13, 15, 17; 4:20, 21; 5:16) and aj gaphtoiv (2:7; 4:1, 7; also tekniv a, 25 In this epistle, the picture of these children (adherents of Elder) is clearly contrasted with a similarly developed picture of those ej k tou` kov smou (opponents of Elder). In the Elder's comparison of the believers with the world, they become aware of the existential differences concerning status and behaviour between them and the world. 26 Another way of expressing the same truth is to speak of oJ pisteuv wn eij " to; n uiJ o; n tou` qeou`(5:10), oJ e[ cwn to; n uiJ o; n (5:12), even as the Gospel (1:12) speaks of e[ labon auj tov n (Jesus).
2: 1, 12, 28; 3:7, 18; 4:4; 5:21) 27 that occur, are forms of address when the Elder speaks to his adherents, but they also spell out some characteristics of being tev kna qeou.
28 aj gaphtoiv refers to the believers' relationship of love with God and fellow believers (cf. 2:5, 10; 3:1, 11, 14, 16, 23, etc) , while aj delfoiv 29 refers to their relationship with other believers belonging to the same family. Consequently, it can be deduced that the meaning and assessment of aj delfoiv and aj gaphtoiv are determined more closely by tev kna qeou. This contains a qualitative indication of the believer's new identity and status as part of God's family (familia Dei), which is, in principle, a communio sanctorum (holy community). It should be noted that all five the texts in which the phrase tev kna qeou`is used, occur in contexts where the clause ej x auj tou` gegev nnhtai (born from God) is also used (2:29; 3:1, 2, 9, 10; 5:1, 2, 4, 18, 19) .
When people became part of God's family, major fundamental changes took place in their lives. The picture of these changes is derived from an analysis of their status and the change in their social behaviour, as depicted by the Elder, and has both individual and cor-27 Election is emphasised only in 2 John 1. Only 3 John 15 refers to God's children as "friends" (fiv loi). 1 John 3:2 and 3 John 1 address God's children as "beloved". Kenney (2000b:117) points out that privileges attend the children of God in each of the epistles, though not necessarily the same privileges. For example, knowledge of God is emphasised only in 1 and 2 John. 2 John 8 is unique in its mentioning of "reward" (misqoṽ) for God's children, and it is only in 3 John 8 that God's children are referred to as "co-workers" (sunergoiv ) in the truth. 28 This denotation and status of the adherents of the Elder as tev kna qeou`is for the first time used in 1 John 3:1 and occurs in total only four times in 1 John (3:1, 2, 10; 5:2, 19; cf. also 2 John 1; 3 John 4). 29 aj delfoṽ in the NT denotes "fellow-Christians" or "Christian brothers." In John 20:17 Jesus calls his disciples his "brethren", and he also uses the same term to describe the relations of the disciples to one another (Mt. 23:8; Lk. 22:32) . Christians are certainly to view themselves as his brethren or people (Rom. 8:29; Heb. 2:11ff.) . The specific relationship of brothers is that of love (1 Jn 2f.) (Von Soden 1964:145; also Louw & Nida 1988:125) . The reference of the adherents of the Elder as aj gaphtoiv is because they are loved by God and have to love one another due to their family relationships as familia Dei. It is within the environment of familia Dei that through spiritual brothers and sisters, the word and the Spirit (3:24; 4:13) the tev knon qeou`experiences God. "Having fellowship with God" porative implications. The new status and rules of conduct to which the children of God have to conform, are determined by the head of this family. 30 In 1 John, three definite and provocative statements are made about God's persona:
31 oJ qeo; " fw" ej stin (1:5), [oJ qeo; "] div kaiov " ej stin (2:29) and oJ qeo; " aj gav ph ej stiv n (4:8) (cf. Malatesta 1978:xvff.; Culpepper 1998:269 and Tollefson 1999:84 for nearly identical analyses of God's nature in relation to the content of the epistle). 32 According to the Elder, these attributes of God must be recognised and imitated (2:6) by God's children. This is a spiritual family that supersedes, existentially and ethically, the physical family to which a person belongs. According to the Elder, such a person lives spiritually even while still on earth. This implies that that person exists in a different mode of being on earth -already possessing eternal life. He/she has therefore already acquired membership of another (spiritual) family. Supreme loyalty is owed to this spiritual family. When a person accepts this new way of life, new rules and new values replace previous traditions, rules and values. This birth is essential, for the child of God has to take on the same life as the Father, which must be evident in the conduct of the family. "Family life" then implies specific ethical conduct that relates to the characteristics of God. Therefore, the Elder insists upon a correspondence between internal state and external behaviour. 33 However, in the new birth and implanting of the divine seed, the Elder clearly sees something more than a new relationship. It means, according to Ladd (1998:664) , that a new dynamic, a new power, has entered the human personality, which is confirmed by a change of conduct. The new birth will reorientate the person's thinking and conduct. A child of God has found a new orientation of his/her willto do the will of God, to love and obey Him, to break with sin and to walk as Jesus did (2:6).
34 Then, according to 1 John 2:5, 6 (which forms a chiasm), if the child of God lives such a life, he/she will have fellowship with God and will experience his reality. Family cohesiveness and corresponding and mutual loyalty will be manifested and experienced through "right" behaviour towards one another (3:10).
The existence of obedient members is thus totally determined by their group adherence. If such group adherence and its corollaries are negated, the respective group structures will collapse. Therefore, those who caused the schism in the community are described by the Elder in the most harsh terms. Hence, the depiction of the deceivers in the Johannine epistles, as well as their evil deeds, have to be understood from the dualism of group cohesiveness (familism) in relation to the schism they committed. Therefore, the community (and the Elder) sees the world 35 as irredeemably evil (Malina 1994:85) . The opponents of filiation is "brotherly love" (3:11-18), (5) the foundation of filiation that "God abides the believer" (3:19-24), and the identity for filiation is "to distinguish between the Spirits of God and the Spirits of the world" (4:1-6). Kotze (1981: 78) observes the following three aspects of filiation: (1) the forensic aspect -"a gift of grace that has been reckoned to the good of the believer" (1:9; 2:1), (2) the nature aspect -they are "the children of God, not in name only, but by nature" -(3:9), and (3) the ethical feature -"everyone who thus hopes in God purifies himself as he is pure" (3:3). 34 The obligations of the children of God in the family are spelled out in all three Johannine epistles and in each case contribute to an understanding of the behaviour of these children, which is associated with "walking." 1 John 1:6 speaks of the right conduct as walking in the light, whereas 2 John 6 specifies the commandments as the sphere of walking, and 3 John 3 identifies truth as the sphere of behavior (Kenney 2000:117) . 35 Here, oJ kov smo" is seen as the domain of Satan, in control of the evil one (1 Jn 5:19). It does not mean "Having fellowship with God" the Elder are depicted as existing outside this family. They are referred to as "they are from the world" (4:5) and to be "children of the devil" (3:8, 10). 36 The Johannine community, therefore, can be regarded as introversionist in its preoccupation with its own holiness (Esler 1994:-90) . Only within this familia Dei can they experience fellowship with God.
The establishment of koinwniv a (v. 3) will then culminate in "complete joy" (v. 4).
the created universe, nor the human race as such …, but the life of human society as organized under the power of evil (Dodd 1946:39) . Haas, De Jonge & Swellengrebel (1972:57) add a personal perspective, namely, that it refers to all who are, or for all that is, in enmity with God and the believers (see 2:15-17; 3:1, 13; 4:4f; 5:4f, 19). Taken thus it refers to the world and the persons in it as an evil system, as a way of life that is in the power of the evil one and, therefore, is friendly to the false teachers. Then the opposition between "world" and "God" is parallel to that between "darkness" and "light". Brooke's (1964:47) definition combines the above perspectives: oJ kov smo" refers to "the whole system, considered in itself, apart from its Maker." This negative perspective about oJ kov smo" pictures life outside the family of God. See Haas, De Jonge & Swellengrebel (1972:56f) for other meanings of oJ kov smo" in the epistles. 36 "Sinners" are seen as those outside the family of God (outside the group) and are (1) labelled according to the sins they committed at ethical level, on account of which they are called murderers (3:15; see also 3:12) and who do not love a brother (4:20; also cf. 2:11; 3:15), and at the doctrinal level, on account of which they are depicted as deceivers (2 Jn 7; also 1 Jn 2:26; 3:7), antichrists (2:18, 22; 4:3; 2 Jn 8), liars (2:22) and false prophets (4:1). (2) These sinners are also described within specific relationships: concerning the devil they are seen "as children of the devil" (3:8, 10); in relation to God they are depicted "as not from God" (3:10; 4:3, 6), "do not know Him" (God) (3:1), and do (not) have fellowship with Him (God) (1:6); and finally they are seen as "to be in the world" (4:5). (3) Metaphorically, in a reciprocal sense, it is said that they "walk in the darkness, and do not know the way to go, because the darkness has brought on blindness" (2:11). (4) In probably the harshest description, it is said that such a person "does not have life" (5:12; also 3:15) and "abides in death " (3:14) . In most of these references the harsh depiction of the sinners is contrasted with the characteristics of those inside the family (group).
"COMPLETE JOY" THE RESULT OF FELLOWSHIP
The Elder has already stated (v. 3) that his purpose in writing is the encouragement of a deeply shared fellowship. In 1:4 he adds a further objective: "in order that our joy may be complete!" 37 Thus, the intended result of both the spoken and written good news about Jesus, which forms the basis of John's composition in the prooemium, is "joy". It is a joy which springs from fellowship with him (v. 3; cf. John 20:20) , 38 forms part of the fruit of the Spirit (Gal 5:22), and should characterise the fellowship of all Christian disciples (Acts 13:52; cf. Phil 2:2).
The desire for "complete joy," like the longing for fellowship voiced in verse 3, is related to a specific and historical situation and does not have to be interpreted in an eschatological or general sense. The Johannine community appears to be threatened with disintegration on account of doctrinal and ethical differences; and the Elder may well be claiming that "our joy" (or the joy of the recipients, if the variant reading is adopted) 39 will initially be completed only when mutual fellowship in Christ among the members of the circle is restored. 40 Then, and only "Having fellowship with God" then, the children of God will begin to enter into the joy of their Lord, according to his word (cf. Dodd 1953:9; see further Malatesta 1978:77-90) . Thus, "complete joy" becomes only an existential reality and a realised eschatological experience when God's children experience fellowship with one another (where love relationships exist, new relationships are established and broken ones restored) due to their corporate fellowship with the Father and his Son.
CONCLUSION
It has been pointed out that a schism occurred in the Johannine community due to different interpretations and understandings of a shared tradition regarding "fellowship with God." To address this problem the Elder tried to bring his adherents into a sharing relationship (koinwniv a) with the tradition bearers. Therefore, as used in 1 John, koinwniv a defines the nature of the Johannine "community."
In the prooemium of the epistle, which is used as the basic text, Jesus Christ, the Son of God, is indicated as the one who has life and mediates this life to enable believers to enjoy fellowship mutually and corporately with God. As mediator he is uniquely pointed out and characterised as the one who constitutes this fellowship through his iJ lasmoṽ (2:2; 4:10) and being the parav klhto~(2:1), only stated here in the entire New Testament. 41 It is the experience of and fellowship with this Jesus, as risen Lord of the church, through which the experience of God becomes a reality, and which gave the "children of God" their identity. Relationship with (God) the Father and his Son Jesus Christ is dependent on relationship with the community.
Instead of using the church as reference to the environment in which this fellowship is constituted, the Elder uses the metaphor of family life. The environment where the experience of this fellowship is constituted, is described from the symbolic narrative of family life where God is the "Father" and Jesus is his "Son" and believers are the "children of God". Only through one's existence in this familia Dei can true fel-
